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Introduction
During the 1960s, Meier, Al-Samarrai, and Ḥasan published separate editions of a short Sufi treatise entitled Tartīb Al-Sulūk (henceforth Tartīb), dealing with the remembrance of God (dhikr). ings. Massignon did so as early as 1924, thereby preceding the other publications noted above. The Tartīb is also mentioned as a work by al-Qushayrī in both editions of the Encylopaedia of Islam. Meier and Malamud regard the Tartīb as a major source for studying the development of the educational system (especially Sufi aducation) in the eleventh century. 3 Prof. Hava Lazarus-Yafeh had suspected many years ago that the ascription of this work to al-Qushayrī was problematic and suggested I should explore this issue. My study did indeed find this ascription to be mistaken. positions of influence and their doctrines were publicly repudiated. Al-Qushayrī, who was among the prominent Ash'arites, brought out writings in their defense, debated their opponents, and even represented them in court. 6 After a month of imprisonment he was exiled from the city, and during the following years he lived with his family in the city of Ṭūs, spending considerable time in the district of his birth, Ustuwā, and teaching in different cities. Particularly well known is his stay in Baghdad where he taught and preached under the patronage of the Caliph al-Qā'im bi-'amr Allāh. 7 In 1063, with the rise to power of Sultan Alp Arslān and his vizier Niẓām alMulk, who sympathized with the Ash'arites, al-Qushayrī returned to Nishapur, where he lived until his death.
All-Qushayrī
Al-Qushayrī was reputed for his studies of Ḥadith, Islamic law according to the Shāfi'te school, Ash'arite theology and Sufism, as well as of poetry, and linguistics. His celebrity rests mainly on his role as one of the more outstanding mediators between the traditional world of Sharī'a and Ash'arite theology on the one hand, and Sufism on the other. By virtue of his teaching and his writings, where he repeatedly attacks antinomian trends in Sufism and posits, as a condition for the progress along the mystical path, the strict observance of all the commandments, al-Qushayrī assumed a cru- (Cairo, 1964 (Cairo, -1972 century literature; the few biographical details noted in it do not appear in al-Qushayrī's biographies; Al-Qushayrī's teacher, Abū 'Ali al-Daqqāq, is not mentioned in the Tartīb; Al-Subkī, the author of Ṭabaqāt al-Shāfi'iyya, does not count it among al-Qushayrī's works; the linguistic style of the work differs al-Qushayrī's usual style; the description of the fasting ritual in the Tartīb is different from that in al-Qushayrī's Risāla. Meier nevertheless ascribes the work to alQushayrī. He tries to settle the language problem by claiming that the text was recorded by a disciple, and suggests that some of the difficulties should be understood as part of the problems that emerged in the manuscripts. Concerning the biographical questions, he offers unproven hypothese. As for Al-Daqqāq's absence from the treatise and the issue of the fast, he admits he has no answers.
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In this article, I will show that the Tartīb presents views antithetical to those of al-Qushayrī. My findings rest on a comparison between the Tartīb and four other works, whose ascription to al-Qushayrī is accepted: the Sharī'a commandments, and the figure of Satan as described in the Tartīb are also inconsistent with al-Qushayrī's views. These last three issues contradict al-Qushayrī's rigorously nomistic and Ash'arite views, which demand meticulous and uncompromising observance of the commandments and the acknowledgement of God as the sole and single entity determining everything that happens in all creation, including every aspect of all forms of mystical experiences. The conclusion, then, is that the Tartīb the ceaseless memorizing and remembrance of God's name until reaching an ecstatic experience. 16 The dhikr is the core of the mystical path in the Tartīb, from its beginning, when he who embarks on it takes his first steps, until its end, when he experiences feelings of selfobliteration and unio mystica. Following are its main stages:
Preparing for the dhikr. The person wishing to pursue a mystical path will renounce all possessions, will observe the commandments of Islam, and will be meticulous about the impeccable purity of his body and attire. Having passed this test, he will find a teacher willing to guide him in the mystical way.
The disciple will then assume an ascetic way of life, living in poverty and humility. He will avoid all unnecessary speech and refrain from eating. Of the Islamic commandments, he will observe those accepted as compulsory, as well as two rak'as of the al-Duḥa prayer (a known discretionary prayer, usually performed in the morning) and two rak'as performed after every short purification ritual (wudū').
17 Except for these, he is not to observe any other supererogatory commandments (nawāfil), not even the reading of the Qur'ān. After meeting these conditions, he will concentrate his full attention only on God and begin the dhikr. The dhikr includes three main stages: (1) Dhikr al-lisān -which is performed vocally and aloud; (2) Dhikr al-qalb-which is performed silently in one's heart (qalb), the center of the person's mystical being; (3) Dhikr al-sirr -the dhikr of the inner secret. The sirr is a hidden deep spiritual point inside the heart, where the mystical experience is even purer than that of the heart itself.
Dhikr al-lisān. 18 This dhikr, which begins with the articulation of the usual formula Allāh Allāh can continue for years. It involves the articulation of words in which body limbs also participate through a weak sense of movement within them. Two processes of exaltation are experienced in its course. In the first process, the dhikr performer experiences two contradictory mystical states: ghayba (absence), a kind of self-forgetfulness, and ḥudūr (presence), a return to wakeful self-consciousness. 19 Both these states are recurrently repeated, and at the end of every repetition the person senses he has reached a higher mystical level.
In the second process of exaltation, the dhikr performer experiences a sense of infinite growth, which ceases when an urgent sense of fear (qahr min al-khawf) forces him to stop growing, and all is then repeated anew. At the height of the process, the dhikr performer experiences a wurūd (a mystical revelation). He feels fanā' (annihilation), and afterwards experiences baqā' (subssistence [in God]), 20 a sense of being that is experienced as if taking place within the deity. The physical senses are dimmed and the dhikr shifts, as if on its own, to the heart. 18. F. Meier, "Qušayrī's Tartīb As-sulūk", pp. 16, 18-20. 19. Compare with al-Qushayrī's explanation, whereby ghayba is a state in which a person becomes unaware of his surroundings or of his own feelings, whereas the term ḥudūr can be explained either as the presence of God that is experienced during the ghayba or as the opposite of the ghayba, implying the person returns from the ghayba to awareness of his surroundings (al-Qushayrī, Risāla, al-ghayba wa-al-ḥudūr pp. 104-106). Dhikr al-qalb. 21 The dhikr now takes place in silence, within the mystic's heart. He is affected by intense physical and emotional experiences. His senses cease to function, and all in the created world is heard and seen in his heart through the force of a special light. His body movements are no longer controlled by his own powers but by that of a mystical inspiration (wurūd). He may also sense a sweetness in his mouth, so strong that he fears it may kill him. He then finds it hard to open his mouth, sensing it is full of food or drink emanating from the roots of his teeth. He may also feel unable to sleep, sometimes even for years. 22 Exaltation is also part of the dhikr al-qalb. Experiences of fanā' and baqā' recur one after another, and at the end of each such pair the performer reaches a higher level.
The dhikr intensifies. The dhikr performer feels how all his limbs increasingly recite the dhikr together with his heart-first only with energetic moves and finally through voices and words. The heart becomes the source of dhikr formulations ('adhkār) and of divine names ('asmā', tasmiyāt) in increasing numbers. They are revealed in an infinite number of languages and in different expressions ('ibārāt), all previously unknown to any man or even to an angel. The dhikr increasingly rises until the man imagines this is an actual physical voice that others also hear. The entire creation appears to him as if engaged in performing various forms of dhikr until, finally, he is no longer able to distinguish between his dhikr and that of creation. A mystical revelation then descends upon him, which shifts the dhikr to the inner secret in the heart-al-sirr.
Dhikr al-sirr. 23 At this stage, the sirr al-ghayb (the secret of the unseen) is revealed, the most sublime mystical experience. The mystic no longer experiences any feeling, or even any consciousness of 21. F. Meier, "Qušayrī's Tartīb As-sulūk", pp. 16-21, 27. 22. Lack of sleep is only typical of the sweetness stage. At other stages of the dhikr, and particularly at the beginning, the author invests great efforts in trying to avoid the sleep engulfing him-F. Meier, "Qušayrī's Tartīb As-sulūk", pp. 21, 26. 23. F. Meier, "Qušayrī's Tartīb As-sulūk", pp. 17, 21-22, 27, 28.
human existence. The mystical states previously surging in his heart now cease. The senses are now numb and there is no movement. All that remains is a consciousness of God. At first, a kind of vague consciousness still prevailed that contemplates from a distance, as if in a dream, the dialogue sometimes taking place between God and alsirr, but the distinction finally melts and any consciousness of duality fades. This peak is the jam' al-jam' (the union of the union), and is characterized by the maḥw al-'ashkhās (the obliteration of human beings), namely, the erasure of their separate consciousness. common in the literature, and cannot be ascribed to a specific author. Their mention in a kind of glossary chapter, which al-Qushayrī devotes in the Risāla to the description of terms common among the Sufis ('alfāẓ tadūru bayna hādhihi al-ṭā' ifa), actually attests to this. 25 At the same time, the glossary also attests to the inadequacy of the Tartīb, which lacks more than half of the terms found in the glossary chapter. The description of the various stages in the mystic way and their order, as well as that of the mystics' ranks, is different in the Tartīb and in al-Qushayrī's treatises.
A full description of the mystic way and its stages as described in al-Qushayrī's oeuvre exceeds the scope of the paper. The treatises are not one of a kind. Their different themes, the many sources cited, the extremely personal and amorphous nature of the mystical experience, the florid and emotional language-all lead to various concepts sometimes being used alternatively. 26 are certain modes of discussion and key Sufi terms that characterize al-Qushayrī. The Tartīb lacks most of them. Some of these concepts serve, in a way, as standard "technical terms" for describing mystic matters. In the Risāla, al-Qushayrī even seeks to clarify this terminology for those who follow the Sufi way. 27 It can hardly be assumed that in a discussion of the mystic path from its initial stages and up to its summit, as that found in the Tartīb, al-Qushayrī would refrain from using a terminology that he himself worked so hard to teach. In one or another work or before different audiences, al-Qushayrī could obviously omit some of the many concepts of which I will only cite a few; the absence of many important terms and concepts, however, can strongly attest that al-Qushayrī is not the Tartīb's author.
Discussing mystical states. al-Qushayrī often describes mystical states in pairs, triads, and at times even in quartets, describing relationships of opposition, complementarity, or ascension from one state to another. Most prominent are pairs of mutually opposed states that the mystic experiences at one or more stages of his mystical path. His consciousness then oscillates between two states-at one time he is in one of them, and at another in its opposite. About half of the mystical states described in the glossary chapter of the Risāla, over twenty of them, are arranged in such pairs. 28 Only two The absence of crucial mystical states. Two states describing the peaks of the mystical way, common in Sufi literature in general and in al-Qushayrī's writings in particular, are glaringly absent in the Tartīb: Al-yaqīn (mystical certainty) and al-maḥabba (mystical love). The yaqīn is discussed in the glossary chapter of the Risāla, as well as in a separate chapter devoted to it. 29 A special chapter in the Risāla is also devoted to the maḥabba, which is sometimes tied to the dhikr and to the himma (a spiritual faculty related to the concentration of consciousness, important concepts in the Tartīb). Differences concerning the person's spiritual structure. Knowledge of this structure is imperative for describing the mystical experience. Al-Qushayrī postulates three mystical "limbs": Al-qalb (the heart), al-sirr (the inner secret), both of which we have already encountered in the Tartīb, and al-rūḥ (the spirit), the breath of life that God breathed into human beings, also a place for an experience of mystical exaltation. The rūḥ is an item in the Risāla's glossary chapter. 31 It is not mentioned in the Tartīb. More important is the Tartīb's failure to refer to the nafs (the lower soul), the location of the passions and lusts, to which the Risāla also devotes an entire chapter and an entry in the glossary.
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This is the enemy calling human beings to follow their passions. The danger of the hawājis al-nafs (the lower soul's call to follow the passions) is no less perilous than the menace of waswās (a term usually indicating Satan's whispers). No allusion to mystical ranks. Except for the common term 'ahl al-nihāya (those reaching the final stage), the Tartīb does not allude to mystical ranks. 34 By contrast, al-Qushayrī often provides names and descriptions of Sufis in general and of the mystical ranks, which describe levels of mystical attainment. People at various mystic ranks are often cited in pairs, triads, and quartets, such as the mutasākir, the sakrān, and the Ṣāḥin-the first two having reached ecstasy ranks, the second higher than the first, and the third at a level of sobriety reflecting an intensified mystical experience. This is the sobriety of a person whose consciousness has merged into God's, and thus ranks higher than the ecstasy. 35 Two ranks are glaringly absent from the Tartīb: Al-murīd (the novice) and the waliyy ('awliyā' in plural-the Sufi holy man, the friend of God). The murīd is the subject of two chapters in the Risāla, of which the Waṣiyya li-al-murīdīn (guidance to novices on the Sufi wayhenceforth Waṣiyya) is the most significant. 36 The absence of the term murīd from the Tartīb is particularly odd, since this treatise is also meant to provide guidance to followers in the Sufi way. The 'awliyā', the friends of God, are recurrently noted in Sufi literature. Karāmāt (wondrous miracles) are sometimes ascribed to them. Al-Qushayrī refers to them in all his works and devotes two chapters of the Risāla to them. 37 The Tartīb intimates that the karāmāt are a type of wondrous events that happened to the author in his sleep, apparently before completing his mystical course, but the concept waliyy is not mentioned. 38 41 . In one instance, the name 'Abū al-Fawāris is mentioned close to that of Abū al-Ḥasan. Meier and al-Samarrai hold that these are two different people, but I hold this is one person, and the name Abū al-Fawāris is Abū al-Ḥasan's nickname (one may even suggest that in its sound, the nickname may even be hinting at his firāsa, his ability to see the concealed in the other's heart -see below, note 88). The scope of this article is too limited to discuss this issue in the required detail. I will only note several difficulties that confronted Meier, al-Samarrai and Ḥasan. Who are Abū al-Ḥasan and Abū al-Fawāris? Are these two names of the same person, or are they two people? How does Abū al-Ḥasan guide alQushayrī in the dhikr, when we know that al-Qushayrī's mentor in the mystical path is al-Daqqāq? F. Meier, "Qušayrī's Tartīb As-sulūk", pp. 7-8; al-Qushayrī, 'Arba' Rasā'il, pp. 12-15; al-Qushayrī, Rasā'il, p. 79, note 1 (mentioned by al-Samarrai in al-Qushayrī, 'Arba' Rasā'il, p. 13). Evidently, the problem that Meier and Al-Samarrai tried to contend with, unsuccessfully I fear, follows from their identification of al-Qushayrī as the author of the Tartīb.
The Teacher of the Tartīb's Author and the Teaching Question
formula and its mode of articulation, which bring the author to the dhikr al-sirr, the peak of the mystical way. 42 At the beginning of the Tartīb we learn that the ability to discern developments unfolding in the disciple's heart and teaching him dhikr formulae are among the skills required from teachers. 43 In the Risāla, al-Qushayrī more explicitly describes knowledge of developments in the disciple's heart and the teaching of the dhikr as incumbent on the teacher. The Waṣiyya states that the murīd will learn all details of the appropriate behavior from a shaykh (an eminent teacher in the ways of Sufism). Teaching the dhikr formulas to a murīd is the shaykh's role: the shaykh teaches the dhikr only after he has examined the murīd's heart through his firāsa faculty (a wondrous capacity of spiritual insight that enables the mystic to distinguish what is hidden in the other's heart 44 ) and found him ready to proceed along the dhikr's path. 45 The conclusion is that, both according to the Tartīb and according to the Risāla, Abū al-Ḥasan, who guides the Tartīb's author in the dhikr way, is his teacher. Note, then, that according to al-Qushayrī's own method, he could not have written the Tartīb.
Meier admits that the two names, Abū al-Ḥasan and Abū al-Fawāris (whom he prefers to view as two separate individuals and as al-Qushayrī's friends) do not appear in any of al-Qushayrī's biographies, nor does he offer an acceptable explanation for Abū 'Ali al-Daqqāq's absence from the Tartīb.
46
A Different Outlook on the Teacher's Skills. According to the Tartīb, the teacher should be a man who has himself gone through the mystical path, has devoted himself only to God and is concerned with nothing else but God. Such a teacher is endowed with strong 42. F. Meier, "Qušayrī's Tartīb As-sulūk", pp. 27-28. 43. F. Meier, "Qušayrī's Tartīb As-sulūk", pp. himma (a mental faculty linked to spiritual concentration), which will help the disciple attain swift and unfailing success. But even a teacher who cannot be entirely trusted concerning his knowledge about God's path can sometimes be adequate, although he will lead his disciple more slowly than the first. 47 By contrast, al-Qushayrī says in the Waṣiyya that if a murīd (literally, "seeker") were to become a murād (literally, "wanted") and teach the mystical path before he has shed his human characteristics and all that is flawed in him, he will be separated from mystical truth by a curtain and his teaching will be useless. 48 We may assume that the murīd who prematurely turns into a murād, as described in the Waṣiyya, is the 47. F. Meier, "Qušayrī's Tartīb As-sulūk", pp. 15-16. 48. Al-Qushayrī, Risāla, p. 434. In the edition of the Risāla that I used, there is a grammatical problem. The version there is: "wa-min 'ādāb al-murīdīn 'an lā yata'arraḍū li-al-taṣaddur 'an yakūna lahum tilmīdhan wa-murīdan." In translation: "And among the practices appropriate to novices, it is proper for them not to place themselves at the head [of the people] and [not] to have disciple and murīd." My translation here relies on the continuation of the passage, where it is explained why murīdūn should not teach. The problem is that the words "tilmīdh and murīd," the subject of the sentence in the second part of the translated passage, end with the grammatical case actually pointing to the predicate (tanwīn fatḥa for khabar kāna). Al-'Anṣārī, the exegete of the Risāla, tries to solve this problem as follows: in his view, the murīdūn should not try and teach those wishing to reach God. Rather, it is proper for them (the murīdūn themselves, the subject of the sentence) to be disciples (the predicate of the sentence). Hence, he reads the first part of the sentence as a negation-"not to place themselves," and the second part as an affirmation-"they themselves should be disciples." He pays no attention to the problem evoked by his explanation-how can the subject be plural while the predicate appears as singular? (it is apparently possible in the course of talking for a sentence to change from singular to plural or viceversa); see Zakariya al-'Anṣārī, sharḥ al-risāla al-qushayriyya, vol. 4, p. 224. The manuscripts also contain another version, as noted by Gramlich, the translator of the Risāla to German, who points to two other manuscripts besides the two editions including the problematic version above. In these two manuscripts, Berlin and Vienna, the disciple and the murīd in the sentence indeed appear as a subject case (tanwīn ḍamma) thereby dismissing the grammatical difficulty. He understands the sentence as I do, namely, the murīdūn should have no disciple or murīd. See 'Abd al-Karim Al-Qušayri, Das Sendschreiben Al-Qušayrīs über das Sufitum, eingleitet, übersetzt und kommentiert von R. Gramlich, p. 546. See also p. 18 in Gramlich's introduction. equivalent of the slow teacher described in the Tartīb. 49 The Tartīb finds this slow teacher useful, even if partially, whereas al-Qushayrī rejects him outright.
It is significant that both in the Tartīb and in the Waṣiyya, two texts meant as guidance for the Sufi disciple, the authors chose to address the option of disciples going to study with a teacher who has not yet completed his mystical training. Clearly, then, learning the mystical way from individuals who had studied it only partially was acceptable, to a greater or lesser extent. Whereas the Tartīb does not reject this option, al-Qushayrī does.
The Sharī'a Commandments and the Mystical Path
The commandments are mentioned in the Tartīb three times. At the opening of the treatise, the teacher forbids the disciple to read the Qur'ān or to perform superegatory performances (nawāfil) except for two. 50 Elsewhere, the author describes his torments when forced to neglect the dhikr in order to observe the commandments. 51 Finally, 49 . The Risāla supports this hypothesis in two ways. One, the description of the perfect teacher in the Tartīb as one who has devoted himself entirely to Allāh (tajarrada lahu), and is concerned with nothing but God (falā yakūnu mushtaghilan bi-shay'in siwā al-ḥaqq), reminds us in its content of the limitations of human qualities and the shedding of desires to do evil (khumūd bashariyyatihi wa-suqūṭ 'āfātihi) required in the Waṣiyya as a precondition for successful teaching. The second way of supporting this hypothesis appears in the 'Irāda chapter (literally: will, desire-a verbal noun denoting entry into the Sufi way and its pursuit until becoming a Sufi). It is said there that the murād concept is used by Sufis to describe one who has reached the end of the mystical way, ostensibly resembling the first and perfect teacher in the Tartīb at the end of his mystical path, the annihilation (fanā') experience leads him to miss the time of prayer. 52 According to this description, observance of the commandments at the beginning of the mystical path appears to be part of life's routine, almost a necessary evil. At the culmination of this path, however, the mystical experience is the essence and the commandments are secondary.
In al-Qushayrī's works, the picture is different. 53 For him, as well as for others, the commandments must always be rigorously observed. 54 In the Risāla this view is endorsed even by Abū Yazīd al-Bisṭāmī, whose ecstatic cry "may I be praised" (from the scandalous "shaṭāḥāt" cries, whereby the caller expresses his union with God) is cited in the Tartīb as an expression of the person's 52. F. Meier, "Qušayrī's Tartīb As-sulūk", p. 28. 53. Indeed, on the nawāfil matter, al-Qushayrī's stance in the Waṣiyya is close to that of the Tartīb but not identical. After stating that the compulsory commandments must be rigorously observed, he says: fa 'amma al-ziyādāt min al-ṣalawāt al-nāfila fa-stidāmat al-dhikr bi-al-qalb 'atamm lahum ("as for the addition of discretionary prayers, it is indeed preferable for them to persist in performing the dhikr in the heart")-al-Qushayrī, Risāla, p. 430. In the Tartīb the prohibition is absolute, and the reading of the Qur'ān is also forbidden. In the Risāla, the wording suggests a recommendation, even if strong, and the Qur'ān is not mentioned. This appears to be the more common approach among Sufis, whereby the murīd should be accustomed to absolute concentration on God, and all distractions should therefore be forbidden to him, except for the one compelled by religious commandments (though antinomian trends are also known, instructing to refrain from observance of the commandments. Lazarus-Yafeh devoted an article to the issue-H. Lazarus-Yafeh, "ha-mistiqa hamuslemit ve-yahasah la-mitzvot" ("Islamic Mysticism and its Approach to the observance of the Sharī'a commandments" self-obliteration within God. 55 According to al-Qushayrī, Leading Sufis expanded the nawāfil and intensified their ritual reading of the Qur'ān. 56 Furthermore, rigorous observance of the commandments and abstention from sin are a condition for reaching the high mystical rank, such as al-maḥabba (mystical love) or also the rank of the 'ārif (possessor of gnostic mystical knowledge). 57 As for missing prayers, al-Qushayrī explicitly argues against a story of this kind appearing in the Tartīb: mystics at the highest rank are maḥfūẓūn (safeguarded) by God's grace from any breach of the Sharī'a, just as prophets are ma'ṣūmūn (protected from sin) by God's grace. This applies also to observance of the prayers. The most eminent mystics will perform their prayers on time, even when sustaining a mystical experience leading them to ecstatic loss of consciousness.
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This is the place to emphasize the centrality of this issue for al-Qushayrī. The tension between performing prayers and being in fanā' is not unusual among Sufis. When in ecstatic obliteration, the mystic is entirely unaware of existing separately from God and even he himself, as it were, does not exist. Who is the worshiper then? Furthermore, the fanā' is a state of union that eliminates duality between man and God. Observing the commandments, however, requires duality between commander and commanded, and is thus an obstruction in the mystical path. Indeed, Sufis have often been accused of neglecting the commandments of Islam because of their ecstatic behavior.
59 Al-Qushayrī reacts to the Sufis' notoriety in this regard, and at the very beginning of the Risala stresses that neglect of the commandments in general and of prayers in particular is an act of deceitful charlatans who pretend to have reached a high mystical rank. 
The dhikr in Al-Qushayrī's Treatises and in the Tartīb
In the Risāla, a chapter is devoted to the dhikr -Bāb al-Dhikr.
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This text is the closest to a kind of planned and detailed treatise by al-Qushayrī on the subject of the dhikr. Had he also been the author of the Tartīb, we could expect similar dhikr descriptions in the Bāb al-Dhikr and in the Tartīb, but this is not the case. The following details rely on al-Qushayrī's other works as well.
First, I did not find central details described in the Tartīb in alQushayrī's texts. Conspicuously absent are the movement and voices of limbs, names of God and endless numbers of dhikr formulations learned in the course of the mystical experience, and the use of a Persian word to refer to God that is mentioned at the end of the Tartīb.
Second, on two central issues the Tartīb and al-Qushayrī present opposite views concerning the performance of the dhikr.
In the Tartīb, the dhikr involves three stages -lisān, qalb, and sirr (see above). This division is known in Sufi literature. 62 In the Bāb al-Dhikr, however, al-Qushayrī presents only two kinds of dhikrvocal ("with the tongue") and silent ("in the heart") 63 , a division that is also well known in Sufi literature. 64 There is no dhikr al-sirr. 65 As for the dhikr al-lisān and the dhikr al-qalb, al-Qushayrī's description differs from that in the Tartīb. Whereas the Tartīb stresses that the tongue plays no part in the dhikr al-qalb, al-Qushayrī claims that the most sublime perfection a mystic can reach in the dhikr is a stage in which the heart and the tongue together recite the dhikr in the fullest and purest way. Also in the Waṣiyya the shaykh instructs his disciple to perform the dhikr "with both his tongue and his heart." 66 A comparison with additional Sufi texts may reveal that the Tartīb and al-Qushayrī convey two different approaches in dhikr methods, one in which the dhikr is performed in the heart, 67 and one involving both the heart and the tongue. 68 Possibly, al-Qushayrī is expressing in this regard as well his opposition to charlatans who pretend to a mystical rank they have not attained. He may fear, as he does concerning the tension between the mystical experience and the commandments, that a silent dhikr might indicate that a ritual performed in one's heart is preferable to an actual ritual, thus providing a potential swindling tool.
69 Al-Qushayrī, however, could merely be transmitting a Sufi tradition about the dhikr method.
Satan's Incitements
In the Tartīb, Satan (al-shayṭān) is ascribed a crucial role. Satan is the only evil authority intervening in the life of every man to lead him astray. Those who are at low spiritual ranks, he incites to neglect the commandments. Those at high religious levels, he tempts through cunning tricks, even calling upon them to observe the commandments. To lure eminent mystics, Satan even uses the mystical experience. He creates a powerful mystical experience that will distract them from God. This experience may be accompanied by spiritual music, which may at times surpass the music coming from God. 70 No one is protected from Satan. Mystics at the highest ranks might be able to discern a satanic mystical experience. In their hearts is a God-given spiritual state that serves them to test the nature of new mystical states they experience. If a new mystical state evokes in them a harmonious sense of closeness and intimacy ('uns), they will know its source is divine. If the new state evokes in them the anguish of loneliness (waḥsha), pain, and the sense of revulsion elicited by the tasting of foul food, they will discern the sharp contrast between the new state and the spiritual state already 69. A saying of al-Junayd in the Risāla may hint to this. In his view, someone engaging in robbery or in zinā (illegal sexual intercourse) is preferable to one holding the view advocated by some of the 'ārifūn (possessors of the gnostic mystical knowledge) whereby refraining from movement (namely, from action) attests to purity of faith -al-Qushayrī, Risāla, p. 345 (bāb al-ma'rifa bi-Allāh). See also J.A. Mojaddedi, "Legitimizing sufism in al-Qushayri's Risala", p. 46. On the link between dhikr (at least concerning the appearance of the concept in the Qur'ān) and ritual prayer according to Muqātil within them and will know the new one comes from Satan. Nevertheless, Satan's very ability to reach them attests to his powers. 71 Satan is described as an independent power competing with God, cunning and plotting, with quasi-human motives.
Al-Qushayrī's descriptions of Satan are different. He has two names -Shayṭān and 'Iblīs. Sometimes, satanic brigades (junūd) he commands appear with him. Among the recurring stories about him: the Garden of Eden and the expulsion from it, when Satan was demoted from his angelic rank to his cursed status; his contacts with prophets, eminent men, and mystics. Satan is also mentioned in stories and sayings about morality and religious piety as an intimation of evil, at times inciting, of which one must beware. Such descriptions are common in Sufi literature. 72 In the texts I read, I did not In al-Qushayrī's view, Satan is not the only force inciting evil. The lower soul -al-nafs -is also active in leading human beings away from righteousness, and I have already noted its absence from the Tartīb.
As for the eminent mystics, Satan cannot draw close to them since their heart is protected from him. When drawing close to a man in the midst of the dhikr and overcome by a mystical experience, Satan will be swiftly beaten to the ground, helpless. At times, a kind of light shines from the hearts of mystics and burns up Satan when he tries to approach. 73 At times, a pure intention, a meek heart, and religious genuineness will suffice to prevent Satan from approaching.
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The Waṣiyya as opposed to the Tartīb. In the waṣiyya chapter, alQushayrī indeed challenges the position of the Tartīb. He describes sudden thoughts and damaging voices the disciple hears in the course of the dhikr and on other occasions. The voices and the thoughts are so ugly that one cannot even dare to express them. To struggle against them, the disciple must turn his mind away from them, seek God's protection and persevere in the dhikr; more significantly -the disciple must know they are not from Satan but solely from hawājis al-nafs (the prompting of the lower soul)! 75 Satan, then, is explicitly denied any role concerning the very experiences the Tartīb claims he creates. These bad thoughts are obviously extremely harsh and they imply an affront to God's holiness, since al-Qushayrī emphasizes that God is free from the imperfection (munazzah) emerging from what is found in them, and even the thinker himself is aware of that. It also appears that they affect the murīd against his will. Popular views would plausibly ascribe such thoughts to Satan. Al-Qushayrī seems to know this, and insists on warning the disciple against this perception. The Tartīb, then, conveys a view that al-Qushayrī explicitly opposes. 76. Although the Waṣiyya cites al-Bisṭāmī's saying: "Whoever has no teacher, Satan is his 'imām" (man lam yakun lahu ustādh fa'imāmuhu al-shayṭān), see al-Qushayrī, Risāla, p. 426. The context of this saying, however, is ethicalpsychological rather than experiential-mystical, since it is cited to illustrate the claim that he who has no teacher is a slave of his passions. No connection is assumed in the text between this saying and the mystical experience. Furthermore, this saying probably served as a kind of folk parable, since it is also known as a popular saying in modern Egypt, see Muḥammad Ḥasan Haykal, Zaynab -Manāzil wa-'akhlāq Rīfiyya (Cairo, 1967) The style of the Fawā'iḥ is not similar to that of the Tartīb. Its rich language, the many details it provides concerning the mystical path it presents and the complexity of its descriptions certainly place it at a level higher than the Tartīb. The Fawā'iḥ belongs to the genre of scholarly religious literature, as attested by the Qur'ān verses, the Ḥadīth sayings, the stories of celebrated mystics, and the poetry quoted in it. Nevertheless, in some of its contents, the Fawā'iḥ is extremely close to the Tartīb.
A full discussion of Kubrā's potential influence on the Tartīb is beyond the scope of this paper. I will only cite several parallels, which do not appear in this form in al-Qushayrī, in the hope that more detailed research in the future may allow us to identify additional sources of influence on the Tartīb.
The dhikr. There are three forms of dhikr -lisān, qalb, and sirr. 79 During the dhikr al-qalb, the tongue is silent, and the other limbs participate through voices and involuntary movement. 80 The universe and all that is within it are experienced as uttering religious calls. Feelings of growth and contraction are also experienced. 81 Beside a dimming of the physical senses and the intensification of the senses of the heart, the mystic is also unable to sleep. 82 Solitude evokes the terror of death. 83 Food and various tastes are sensed in the mouth. 84 The names of God. Dhikr formulations and divine names learned in its course, unknown to any person or any angel, are mentioned in the Tartīb. Kubrā notes that a name for God is revealed to
The use of the himma as a training device is the good teacher's virtue in the Tartīb. Kubrā describes how his teacher's himma inescapably overtook him, to the point that he could sense him at a distance.
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General characteristic. The Tartīb and Kubrā's book almost never deal with morality, law, or theology -concerns typical of alQushayrī beside his mystical speculations. Both these treatises are mainly devoted to stages along the mystical path and to the mental and physical experiences characterizing these stages.
Summary. Although Kubrā cannot be assumed to be the author of the Tartīb, the features common to these two works regarding the dhikr indicate that both are part of the same mystical trend. The Tartīb could be the product of a course taught in a ribāṭ (a place for Sufi residence, practice, and ritual) by a teacher belonging to the order associated with Kubrā. The course was delivered orally. The teacher was probably a lesser figure than Kubrā in his knowledge, his education, and his literary impact. But the material of the course, namely, the guidelines of the mystical path whose main expression is the dhikr, rests on Kubrā's doctrine. [Wiesbaden, 1957] ), pointed to several parallels between the Fawā'iḥ al-Jamāl wa-Fawātiḥ al-Jalāl and the Tartīb. Meier related generally to the actual appearance of supernatural phenomena in both these works (p. 242). He mentions (p.204) the similarity between them concerning the obliteration of the mystic's consciousness, although he does note that Kubrā does not depend for this on the Tartīb (for him, on AlQushayrī). He attempts a more specific comparison between them concerning the dhikr performed through the active and conscious initiative of the disciple as opposed to a dhikr where the disciple remains passive (p. 209). He also examines several parallels and contrasts concerning a dhikr accompanied by movements of the limbs and concerning the participation of nature in the dhikr (pp. 208-210).
